This study interacts with the work of Pieter Botha by presenting four scenarios from my own research on the use of Septuagint quotations by Philo of Alexandria and by the unknown author of Hebrews. The first scenario draws attention to the fusion of oral and written traditions from the Septuagint Pentateuch as perceived in Philo's Vita Mosis. The second scenario refers to Philo's Therapeutae which is used as an example of an ascetic Jewish group who studied and contemplated on the 'Scriptures'. The third scenario tables an example of a first century C.E. catenatemplate for catechetical studies in an oral world -as found in 4 Maccabees. The fourth scenario shifts the emphasis to my research on the Septuagint Vorlage of the explicit quotations in Hebrews. It attempts to indicate, on the one hand, how the compilation of this document is based on a well-planned and well-thought through list of Scriptural passages, detectable in an underlying thread of 'promises'. On the other hand, it hopes to illustrate the complexity of an integrated process that fused oral and written traditions. The study concludes that the author lives in both an oral and a written world and draws from both during the compilation of his document. Hebrews represents a document at an advanced stage in the history of first century early Christianity and fuses oral and written traditions. But this is not just a random design. It is a well-planned and well-thought through document.
INTRODUCTION AND PURPOSE
I wish to congratulate Pieter J. J. Botha on the reworking and compilation of eleven of his selected articles into a monograph on Orality and Literacy in Early Christianity. Pieter is well-known for his research in this important area and it is a great honour and privilege to engage in the discussion from the angle of my own research on quotations from Scripture -specifically those in Ad Hebraeos. Ever since I got acquainted with the famous work of Birger Gerhardsson on 'Memory and Manuscript', 1 have I become sensitive for the complex relationship between the areas of orality and literacy in ancient biblical times.
I will present four scenarios from my own research on the use of Septuagint quotations by Philo of Alexandria and by the unknown author of Hebrews to interact with the work of Botha. In order to do so, I will extensively quote sections from my own work. Firstly, I would like to draw attention to the fusion of oral and written traditions from the Septuagint Pentateuch as perceived in Philo's Vita Mosis.
2 Secondly, the case of Philo's Therapeutae will be used as an example of an ascetic Jewish group who studied and contemplated on the 'Scriptures.' 3 Thirdly, an example of a first century C.E. catena-template for catechetical studies in an oral world, as found in 4 Maccabees, will be tabled. 4 Lastly, the emphasis will shift to Hebrews. In presenting the results of my research on the Septuagint Vorlage of the explicit quotations in Hebrews, I hope to indicate, on the one hand, how the compilation of this document is based on a wellplanned and well-thought through list of Scriptural passages, detectable in an underlying thread of 'promises.' 5 On the other hand, I hope to illustrate -at least to some extent -the complexity of an integrated process that fused oral and written traditions. 6 One aspect that I will not address, but that I will only briefly refer to, is the audience of Ad Hebraeos and its reception in an aural community.
QUOTATIONS: FOLLOWING THE TRAILS OF TRADITION TRAJECTORIES
The practice of quoting from the words of sages, important and prominent figures, as well as from authoritative documents, is probably as old as humanity itself. Words of wisdom, ethical maxims, religious and legal instructions, societal conventions, mathematical and scientific formulas, etcetara not only tap into the wealth of knowledge and experience from previous generations -often irrespective of what the extent of their subjectivity of the matters quoted might have been -but are also applied by later generations as persuasive rhetorical devices to justify particular interpretations and opinions. This practice also applies to the authors and writers of the New Testament documents who fostered their theological argumentation on their interpretation of their authoritative religious Scriptures -which happened to be the same corpus of literature that was created, used and interpreted since the times of ancient Israel. Kravitz, almost apologetically, once started his exposition on the history of Hebrew literature stating that
[a]ncient Israel's artistic creation was literature. She produced no sculpture, no paintings, no plays as her heritage to the world. She is not renowned for her science, her philosophy, her sports. We do not remember her as a political giant or an economic innovator. Rather, she taught us religion. And we find it in the lives and literature of the Jews. Israel's understanding of her earliest history and the establishment of her religious codes eventually became collated and documented in her Torah scroll; her folklore and history became compiled in the historical scrolls of Samuel-Kings; her collection of prophetic visions, oracles and speeches were documented in the prophetic scrolls of Isaiah and Jeremiah, as well as in the collection of the Minor Prophets scroll; her poetry, prayers, lamentations, wisdom sayings and songs were compiled in the Psalms scroll and the other 'scriptures.' This phase is studied by Biblical scholars in applying the methodology of Literary Criticism within investigations that follow mainly a historical critical approach. But behind every such collection and every document lies a history of oral creation, transmission and collation of traditions. This preceding phase in the development of literature applies the tools of Form criticism and Tradition criticism within historical critical investigations. By the time that the New Testament writers wrote their accounts in the earliest beginnings of early Christianity, they were familiar, on the one hand, with the authoritative scrolls of Jewish religious 'Scripture' and would often present their quotations using the formula 'as it is written.' On the other hand, however, they were also familiar with oral traditions which ran parallel to, interconnected with, and often supplemented, the existing documented versions of their Scriptures. In fact, even the Scriptures themselves contained for them the 'living word of God' so that they would use the formula 'as he says' for both the oral and the written traditions from which they have drawn when quoting from their traditions. Oral tradition is thus used as an important source for Philo's narrative. He would often report that 'they say ' (φασι) 10 and would frequently use similar clauses, indicating that he writes his own report of the events from, what he intends to be, the oral tradition. In addition to this, he also refers to 'sayings' or 'proverbs', using λόγος.
11 He then presents the narrative through his own religious and philosophical hermeneutical filters. Hendrickson, 1995) . 10 This is a preferred term in Philo's vocabulary and it appears 241 times in the Corpus Philonicum. It is used 20 times in the Vita Mosis alone: 1.6, 9, 13, 17, 124, 126, 136, 165, 234, 268, 304, 330; 2.2, 38, 84, 98, 132, 168, 228, 235. 11 Cf. ῶς 18 Josephus wrote that they 'display an extraordinary interest in the ancient writings, particularly those for the welfare of the soul and body' (J.W. 2.8.6 §136). I compared this group a few years ago with similar peculiarities as found in the Lukan writings and observed the following:
'The Therapeutae are being said to have studied wisdom (πρῶς φιλοσοφίαν ῶρμαῶς, Contempl. 2.16). In each of their houses "there is a consecrated room which is called a sanctuary or closet (ῶν ῶκάστῶ δέ ῶστιν οῶκημα ῶερόν, ῶ καλεῶται σεμνεῶον καῶ μοναστήριον) and closeted in this they are initiated into the mysteries of the sanctified life (ῶν ῶ μονούμενοι τῶ τοῶ σεμνοῶ βίου μυστήρια τελοῶνται). They take nothing into it, either drink or food or any other of the things necessary for the needs of the body, but laws and oracles delivered through the mouth of the prophets, and psalms and anything else which fosters and perfects knowledge and piety" (νόμους καῶ λόγια θεσπισθέντα διῶ προφητῶν καῶ ῶμνους καῶ τῶ ῶλλα οῶς ῶπιστήμη καῶ εῶσέβεια συναύξονται καῶ τελειοῶνται, Contempl. 3.25). They read the Holy Scriptures and seeked wisdom from their ancestral philosophy by taking it as an allegory (Contempl. 3.28). The writings of men of old they took as a kind of archetype and imitated the method (3.29).
19 They followed the truly sacred instructions of the prophet Moses (Contempl. 8.64). During the banquet of the "chief feast of the fifty", the "President of the company" "discusses some question arising in the Holy Scriptures or solves one that has been propounded by someone else ' (Contempl. 10.76) . In Luke's Gospel, at the beginning of Jesus' ministry, soon after he returned from his temptations in the desert, he read from the Scroll of Isaiah in his local synagogue in Nazareth and explained to the listeners that what had been written there, applied to him and is fulfilled in him (Luke 4:16-30). Jesus again carefully explains the Scriptures to his disciples after his resurrection at the end of his ministry, indicating how these Scriptures applied to him, 'beginning with Moses and all the Prophets' (Luke 24:27). He 'opened their minds so they could understand the Scriptures' (Luke 24:45). Scripture is again quoted and interpreted in Acts in the speeches of Peter, Paul, Stephen and Jamesthus being authoritative figures who are entrusted with the interpretation of Scripture.
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Philip takes a similar role as interpreter when he explains the passage from Isaiah to the Ethiopian eunuch . Also when the unknown author of Hebrews quotes from Scripture, he not only quotes from all three sections of the Scriptures (Torah, Prophets, Scriptures) but also places the quotations in the mouths of God, of the Son and of the Holy Spirit.
21 However, for this unknown author of Hebrews, the Son is definitely and clearly greater than Moses.
Philo recorded the situation regarding the Therapeutae as follows: 'The exposition of the sacred Scriptures (ῶξηγήσεις τῶν ῶερῶν γραμμάτων) treats the inner meaning conveyed in allegory (διῶ ῶπονοιῶν ῶν ῶλληγορίαις). For to these people the whole law book 22 seems to resemble a living creature with the literal ordinances, for its body and for its soul the invisible mind (ῶόρατον νοῶν) laid up in its wording. It is in this mind especially that the rational soul begins to contemplate the things akin to itself and looking through the words as through a mirror (ῶσπερ διῶ κατόπτρου) beholds the marvellous beauties of the concepts, unfolds and removes the symbolic coverings (τῶ μῶν σύμβολα διαπτύξασα καῶ διακαλύψασα) and brings forth the thoughts and sets them bare to the light of day for those who need but a little reminding to enable them to discern the inward and hidden through the outward and visible' (ῶκ μικρῶς ῶπομνήσεως τῶ ῶφανῶ διῶ τῶν φανερῶν θεωρεῶν, Contempl. ii. 'Told about' (ῶλεγεν, v. 12) -an example from the Torah.
iii. 'Taught about' (ῶδίδασκέν, v. 12) -an example from (possibly) the Prophets. In Botha's opinion he considers the oral teaching tradition of 'a higher authenticityvalue than written texts.' He continues that '[t]he scribal culture of antiquity seems to exhibit a bias towards orality and little awareness of a dichotomization between the spoken and the written. The written was not set up over and against the spoken (as we moderns with our heavy literacy bias do), but the written was rather seen as an extension of speech.' 27 I am somewhat hesitant to prioritize, what Botha calls the 'higher authenticityvalue' of the oral tradition, as if it would have been of a higher priority and carrying more authority than the written tradition. Although it might be true that the oral tradition would carry more weight in certain specific contexts and times, I am rather inclined to keep both possibilities open, i.e. by acknowledging that also the written tradition might at times carry more weight than the oral tradition. Gerhardsson, for instance, defined the 'widest meaning' of the term 'Torah' 'as a collective designation for the whole of the authoritative, sacred tradition (doctrine); not merely that which is codified in sacred Scripture, but also that which is carried forward in sacral oral tradition ... -in fact everything which is understood as being God's sacred revelation to, and authoritative teaching of, his Covenant people.'
28 He also stated elsewhere that: This inter-changeability and equality of priority and authority of the oral and written traditions can also be observed in the way in which early Jewish (e.g. Philo, Josephus) and early Christian writers (e.g. Paul, Matthew, Luke) quote from their 'Scriptures' and introduce such quotations with the formula 'as it is written' -using such quotations from their religious literature as rhetorical devices to contribute to the persuasive nature of their theological arguments. I have pointed out in my research on Hebrews, however, that authors such as the unknown 'author of Hebrews prefer to introduce his explicit quotations with verbs of saying rather than with verbs of writing. 29 Using forms of λῶγω, the author links his quotations to God, the Son or the Holy Spirit (Heb 3:7; 10:15). It was not an unknown practice to quote OT statements that were not made by God in their original contexts, as if they were indeed utterances of God.'
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More refined is Botha's conclusion that 'we should move from a doctrine of Scripture to a more comprehensive theology of tradition' 31 -a statement which I strongly endorse. This can be clearly observed in the author of Hebrews' utilization of 'promises' as traditions which were passed on both orally and in written form for generations and which this unknown author interprets at his time as having been fulfilled in the Jesusevent.
SCENARIO 4: THE COMPILATION OF AD HEBRAEOS
I am in full agreement with Botha that '[i]t is precisely the history of the book that can inform us about the techniques, practices and expectations of those who produced the texts studied in NT scholarship.' 32 During the compilation and writing of a document, content and structure merge into a single package of stagnated language at a given point in time. Botha traditions were memorized,' 34 and that 'the written text served as an aide memoire to a messenger and provided a permanent file copy for future reference.'
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Although it is extremely difficult to reconstruct the process of compilation of most ancient documents, one can assume that -against this mnemotic background -authors would have collected pieces of the data that they used from both oral and written sources. This was confirmed in our opening scenario with Philo of Alexandria at the beginning of this paper. But how should one envisage the earliest beginnings of a collection of written notes? The answer is probably to be found in evidence from not only papyrus fragments, but also from ostraca. Metzger reminded us that '[o]straca are fragments of unglazed pottery vessels (which could be picked up from any rubbish heap) and were used in antiquity as we use scrap paper today.' 36 In Egypt, especially the finds of nonliterary ostraca provided evidence that these pieces of potcherds 'were the Egyptians' equivalent of memo-pads, jotters and scrap paper, and reflect every conceivable aspect of daily life.' 
THE EXTENT OF THE AUTHOR'S FAMILIARITY WITH PRE-HEBREWS QUOTATION-TRADITIONS
The content of Hebrews displays a high density and frequency of quotations. It is not only an indicator of the important place that authoritative 'Scripture' had for the author and his familiarity with it, but also a window into the oral world of this unknown New Testament author. 'There are three clear groups of quotations that can be identified in Hebrews: (i) those that have parallels in the pre-Hebrews tradition, (ii) those that probably have parallels from the pre-Hebrews tradition relating to the same passage, but quoted from another section or expanding on an existing quotation by the author of Hebrews, and (iii) those that the author identified and applied himself and that are not to be found anywhere else in existing literature prior to Hebrews. The largest number of quotations belongs to the first two groups with occurrences in the Dead Sea Scrolls, Philo of Alexandria and the pre-Hebrews New Testament literature. Clear evidence was also found of the occurrence of some quotations in literature prior to Hebrews, that were thought to have been ascribed to the author of Hebrews himself in the past.' 38 As a well-educated person, it is clear that the author of Hebrews knew some quotations from the early Jewish and early Christian traditions. In some cases he merely reproduced the same quotation without any alterations -which probably points to second hand knowledge of such quotations via the oral (or written) traditions. In other cases he seemed to have been familiar with the broader context of some quotations and expanded on the known quotations or the passages from which they were taken. Yet, a third category of quotations could be classified as 'Sondergut-Hebraer' quotations and only occur by this unknown author. These are usually long and often editorially adapted.
THE STRUCTURE OF QUOTATIONS IN HEBREWS AS A KEY TO ITS COMPILATION?
Some years ago, I pointed to the underlying structure of quotations in Hebrews: If it is assumed that the quotations are forming the backbone of Hebrews and if the book is stripped from everything else so that only these quotations remain, then an interesting pattern unfolds. 39 There are 34 quotations in Hebrews that can be identified, almost all of which are introduced with a clearly defined introductory formula. Some of these quotations appear more than once (Pss 2:7; 95:5-7; 110:4 and Jer 31:33-34) so that it actually leaves us with 26 different quoted texts -including the paraphrase of Gen 14:17-20 in Heb 7:1-3. The quoted texts seem to appear in combinations consisting of a pair of two quoted texts around a particular theme or motif 40 -plus the combination of Ps 2:7 and Ps 110:4 (both repetitive quotations). Within the author's preference for ring compositions, the intention might have been to form an inclusio with the quotation from Ps 2:7 41 within the first section. Its combination with Ps 110:4 links then the first christological section (Jesus as King) with the second section (Jesus as High Priest). Apart from the resemblance with the pesharim where combinations of texts were presented under a particular theme, also the issue of authority might have played a role here. As two witnesses testify to a case, the quoted texts in pairs would certainly provide authoritative support to each of the fourteen topics as addressed by the author. Those quoted texts from the first set are almost exclusively from the Psalms, with the exception of the following: 2 Kgdms 7:14; Deut 32:43; Isa 8:17-18 and Gen 2:2. However, except for the latter, these quotations also belong to a hymnic tradition so that all those from the first section seem to have been taken from a hymnic context, pointing to possible liturgical undertones. The quoted texts from the latter set follow a pattern of combinations where the quotation pairs are alternated: Torah+Psalm; Torah+Prophet; Torah+Psalm; Torah+Prophet; Torah+Proverb; Torah+Prophet; Torah+Psalm. The book ends with a quotation from Ps 118 -a well-known liturgical text used during the Jewish feasts. It is not impossible, but highly unlikely that the author used an existing 'testimony book' for these quotations. have withdrawn from society, such as the Sabbath liturgy (Angel Liturgy, 46 or Sabbath Sacrifices) with its thirteen Sabbaths, 47 discovered amongst the Dead Sea Scrolls, comes here to mind. The similarities between these pairs of quoted texts with their connected themes, and the themes found in the Sabbath Sacrifices, might point in the direction of a similar group 48 that could have shared a similar theology (such as their view on angels, the temple, Sabbath, covenant, etc.), as well as similar hermeneutics and techniques of re-interpretation of Scripture (such as pesharim, etc.)'. 
AD HEBRAEOS: AN INTEGRATED PROCESS THAT FUSED ORAL AND WRITTEN TRADITIONS
In my study on the book of Hebrews I applied a two-pronged approach in order to trace the assumed LXX Vorlage of the explicit quotations there. I used, on the one hand, a text-critical approach -the scholarly tool that assists researchers of ancient literature to follow the trajectory of the historical development of a written text. But I also applied, on the other hand, a tradition-historical approach -the scholarly tool that assists us to follow the trajectory of an oral tradition. My conclusions to the study were the following: 'Based on the above two angles of the investigation, i.e. the traditional historical and the text critical aspects of the investigation, the question can be asked: What might have been the underlying modus operandi for the selection of the utilised texts and the composition of the book? • The section that is quoted from Hag 2:6 which came from the vision on the 21 st of the seventh month (Tishri) -which is the day for the Festival of Tabernacles (Sukkoth).
• The cultic imagery, priesthood, sacrifices, sanctuary, and the allusion to the Day of the Atonement.
• The quotation from Ps 118(117) -the Hallel, with which the book ends, was a key passage during the great Jewish festivals.
• The influence of the Eucharistic formula and the reference to the baptism of the recipients.
• The climax with the 'arrival' of the recipients at 'Mount Zion and the heavenly Jerusalem'.
The importance of seven, which was key to the festivals: the catena in Hebrews 1 consists of seven quotations, Hebrews 3-4 emphasises the seventh day as the day of rest, and the two sets of seven pairs of quotations, as well as the pointers to the festivals of the seventh month, Tishri, might all support the background of Jewish festival motifs. The backdrop of the Jewish liturgical tradition, particularly the Jewish festival traditions, might explain the parallels with the Dead Sea Scrolls and Philo, the high frequency of quotations from the Psalms and Odes, and the selection of passages from oracles or visions to the prophets. The Jewish festival calender, which represents the cultic rituals of early Judaism, might have provided our author with the basic template for his work. These Jewish traditions, in combination with the christological and eschatological hermeneutics of early Christianity, contributed to the basic layout of this work. The trend of constant alteration between known texts from the Jewish tradition and key texts from early Christianity plus the author's own addition of texts, fits this understanding. One might probably even go so far as to assume here a series of early Christian midrashim on the theology (and some texts) of the Jewish festivals. A similar methodology was observed in 4QMidrEschat and the pesharim of the Dead Sea Scrolls.
It seems probable that the author wrote in Alexandria -maybe as a convert from a community similar to that of Qumran or the Therapeutae. 51 He most probably had access to an early version of the LXX -at least for the Torah, which shows resemblances with that used by Philo of Alexandria.
He was familiar with the Scriptural reference tradition of early Judaism and that of early Christianity -with an 85% overlap between the quotations used by himself and those in the Dead Sea Scrolls, Philo and the New Testament. The common ground for the origin of the quotations might thus probably be found in a liturgical tradition, based mainly on some of the Jewish festivals.
Furthermore, there are some striking similarities between the remnant manuscript fragments of the Songs of Sabbath Sacrifice (4QShirShabb), also known as the Angelic Liturgy, from Qumran Cave 4 (4Q400-407), and an underlying procession in the sequence of quoted texts as presented in Hebrews. Does one have in Hebrews perhaps an implied early Christian reaction against a group that was involved in some sort of 'Angel Liturgy' or 'Heavenly Passover Ritual'? 52 It is most likely that the author addresses a skewed Christology which might have seen Jesus as just another angel. This 'angelomorphic myth' is addressed particularly in the catena of quotations in Hebrews 1.
b. A list of promises?
It is certainly striking that ῶπαγγελῶα is used several times in the context of the explicit quotations. The word is found eighteen times in Hebrews and its occurrences are indicated in brackets in the left column of the table below. This is very frequent in comparison with the LXX where the term is found only 21 times in the whole collection (only four times in the canonical books, and seventeen times in the deuterocanonical books). 53 To this, one might add the occurrences of the related terms, ῶμνῶω (Heb 3:11, 18; 4:3; 6:13, 16; 7:21) , ῶρκωμοσία (Heb 7:20, 21, 28) and ῶρκος (Heb 6:16, 17) , which the author utilise in connection with God who made an oath by himself.
Some of these occurrences are found within the quotations themselves and are further elaborated upon by the author. These promises are presented and interpreted in the sense of 'a near and an ultimate fulfillment.'
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Tests of faith in the promises unto death (Heb 11:9, 11, 13, 17, 33, 39) How should this be interpreted? Does this imply some kind of existing 'list of promises' (testimonia?) that might have been known amongst some early Christian circles, or is this our author's own creation? It is interesting to note the underlying promises to David, 55 Moses, Abraham, Jeremiah, Isaiah, Habakkuk and Haggai. This phenomenon plus the occurrence of the λῶγει introductory formulae present us with a well planned compilation of prophetic 'logia' that seemingly underlies the presentation of the explicit quotations.
c. Early Christian 'midrashim'
It was pointed out before that a number of the explicit quotations were presented with an exposition, or commentary, by the author. These are the author's own compositions which he based on key words and components from the passages that he quoted. In a number of instances the New Testament context of these commentaries displays an awareness of the immediate Old Testament context of the passages from which the quotations were taken. 56 The commentaries, or midrashim, relate particularly to the second quotation in each given pair of presented quotations, starting after the catena of Hebrews 1 and are usually attached to the longer of the two quotations. 58 It certainly presents us with the author's hermeneutic and his own particular exegetical method. The similarities with the pesharim of the Dead Sea Scrolls, the utilisation of the Jewish exegetical method of gezerah shewah, the ring compositional structure and poetic, or hymnic, presentation in many of these midrashim, not only reveal the author's Schriftverwendung, but also the author's theology. A particular inclination towards a christological and an eschatological hermeneutic became evident during this quest. The midrashartige nature of the compilation of promises certainly shows some similarities with what one encounters in the Dead Sea Scrolls in 4QMidrEschat.
It is no easy task to differentiate here between 'midrashim' or 'pesharim'. If pesher is taken to be 'the hidden mystery in a text clarified by its fulfillment' and midrash as 'a combining of Scriptures so as to give a new interpretation with an application to new situations according to personal experience or some event,' 59 then the commentaries on the quotations in Hebrews are probably closer to being midrash than pesher.
d. The process
This process might be understood within the typical stages of tradition development within the historical critical paradigm. Thus, given all our information, one might attempt to reconstruct the process as follows:
Stage I: The text critical reconstruction -A written Vorlage
It can be assumed that the version (text, or text reading) of the quotations in Hebrews ultimately represents a written Vorlage. This can be observed in light of the fact that those readings are closer to the Greek version(s) of the Old Testament. This Vorlage differs at some points from the reconstructed eclectic LXX editions today, but traces of these 'differences' were found in textual witnesses. The suspicion of scholars that another Textvorlage underlies the 'differences' of the quotations is thus justifiedalthough it needs to be qualified in each particular case. The text critical analysis of this investigation attempted to investigate this stage and it was established that Hebrews' background and theology shows similarities to those of Philo's Therapeutae and with that of the Qumran community. The author of Hebrews might be himself a converted Hellenistic Jew.
Stage II: The form critical stage -Formulas and liturgies
Some of these written texts were used by early Judaism and early Christianityspecifically in the oral stages through formulas and liturgies. They became known in temple, synagogue and early church rituals, festivals, prayers and services. Evidence of this in Hebrews is seen in the high frequency of Psalm quotations, hymnic tendencies, the cultic nature of the book and connections with feasts -such as the climactic ending of the book with Ps 118(117). Thus, there also seem to be some truth in the liturgy hypothesis. The author of Hebrews draws on cultic rituals and liturgies with close connections to the Jewish festival calendar and its important feasts (especially to the pilgrimage festivals).
Stage III: Literary critical stage -A 'promise' collection
Contrary to the 'Testimony Book' hypothesis, no convincing evidence has been found about the existence of an early Christian testimony book or collection. If this had been the case, then one would have expected not only statistical evidence of more (of the same) quotation combinations in the literature, but also more specific, combinations of the same quotations in other related and pre-Hebrews literature. What is striking, however, is the fact that the quotations in Hebrews are closely connected to 'promises'. The author most probably compiled his own 'testimonia collection' based on particular themes. This has been structured into two sets of seven pairs of quotations, which ultimately formed the ground plan or structure of Hebrews (and also of this investigation). The author's selection of passages came to a large extent from the existing early Jewish and early Christian citation traditions, although he added some longer passages that he selected himself. These are compiled into a selection of 'promise'-traditions which were probably developed against the backdrop of the festivals.
Stage IV: Redaction criticism -Midrashic exposition
During the compositional and redactional stages of his book, the author of Hebrews adapted and interpreted his quotations by making some stylistic and theological alterations to the text of the quotation itself. There are few changes and those that do occur are minute changes, mainly consisting of substitutions and transpositions. Instead of substantially altering the text of his quotation, the author rather adds his own exegetical commentary in the form of early Christian midrashim which display hymnic tendencies and paraphrasing, often using the gezerah shewah technique, as part of his rhetorical exposition. There is thus some truth in the midrash hypothesis as well -but not in the sense that the book has been molded on the basis of a midrash on Ps 110. The homily hypothesis, however, seems to be too hypothetical to be taken seriously into consideration. In order to establish the origin and versions used for the quotations in Hebrews, the route that was chosen took us back and forth through these stages. The only starting point before one can even attempt to venture into discussions on the author's application of his Scriptures, or the function of the quotations within their new context, should thus be the quest for the Vorlage of these quotations.
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CONCLUSION
Writing is the 'packaging' of concepts and ideas in written language. It is the fossilization, sediment and deposit of concepts initially transmitted by oral traditionsbut most often only represents just one form, a single snapshot, in a series of tradition mutations. A written document represents the stagnated version of oral concepts and ideas at a given point in time. Investigations on the explicit quotations in Ad Hebraeos confirm the fusion of oral and literal traditions when using authoritative 'Scripture' during the process of its compilation. By relying largely on the Jewish hermeneutical approach of gezerah shewah, the author draws, on the one hand, from the orality pool of hymnic material familiar to him -not only from festivals, rituals and liturgies, but also from the pool of living 'promises.' On the other hand, however, the author draws from the pool of known quotations in circulation amongst early Jewish and early Christian communities and as reflected in the literature of these groups. Quotations that were used by Philo, Paul and the gospel writers surface again in Hebrews -sometimes in the same format, sometimes in expanded form. But it is especially this expansion by the author on the known pre-Hebrews quotations, as well as his own addition of several other (long) quotations, which reflects the author's own first-hand familiarity with, personal study and exposition of his Scriptures -a practice which finds parallels amongst Philo's Therapeutae.
It is not difficult to depict the author of Hebrews as a highly educated man, not only in the Jewish religious traditions, but also in Greek philosophy and rhetoric-most probably as a Hellenistic Jew in lower Egypt -who studied the Scriptures (perhaps even utilizing the famous library of Alexandria?), participated in Jewish festivals and early Christian rituals, being familiar with a repertoire of promise-traditions from Jewish oral history, and compiling his 'speech of exhortation' from this pool of resource material. The author lives in both an oral and a written world and draws from both during the compilation of his document. Hebrews represents a document at an advanced stage in the history of first century early Christianity and fuses oral and written traditions. But this is not just a random design. This is a well-planned and well-thought through document.
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